
Taught by: Geshe Ngawang Samten Basic Program
Interpreted by: Voula Zarpani Engaging in the Bodhisattva Deeds, Chapter 9
Teaching No.: 26 Date: 21st November, 2019

{TIBETAN} 00:00:09

First of all, begin by adjusting your motivation, thinking that you are here on this occasion to receive the most 
profound Mahayana teachings with the ultimate aim of reaching the state of enlightenment in order to be able to 
benefit all mother sentient beings. With this thought please adjust your motivation for listening according to the 
instructions of all the great lamas of this tradition.

00:00:30 {TIBETAN} 00:01:29

We continue with the next verse, Verse 53, 

"Thus it is not valid 
To repudiate the side of emptiness. 
Then, free from doubt 
Meditate on emptiness." 

It begins by saying "thus," so therefore it is drawing a conclusion. So therefore, from the things he has explained 
before, and things he has explained before is that the result of having the realisation of emptiness is that you 
abandon the suffering of samsara, so you obtain liberation from samsara. And you do that for the sake of sentient 
beings. You will have compassion. If these are the results of realisation of emptiness, "therefore," and then he 
begins with verse 53.

00:02:56 {TIBETAN} 00:03:32

It says "thus," meaning, since these are the results or the fruits of emptiness, therefore "it is not valid," meaning, it
is not appropriate. It is not acceptable to repudiate the side of emptiness. "Repudiate," here, has the connotation 
of denying or criticising, finding fault in emptiness, because if you do that, this actually harms the 
logic/reasoning establishing emptiness.

00:04:07 {TIBETAN} 00:04:32

And therefore, the conclusion is that you should meditate on emptiness, free of doubt. So whether you are a 
hearer or solitary realiser or even a practitioner of the great vehicle, you should meditate on emptiness without 
any doubt.

00:04:47 {TIBETAN} 00:05:17

We say here that if you wish to abandon the root of suffering, it is indispensable that you meditate on emptiness. 
Because if we look for what is that root of suffering, we see that it is afflictions, and from among afflictions, we 
see that the origin of everything, the root of everything is the ignorance grasping at true existence. So if you want 
to abandon those things, it is indispensable that you meditate on emptiness.

00:05:45 {TIBETAN} 00:05:59

The next one, 54. 

"Emptiness is the antidote against the darkness 
Of afflictive and knowledge obscuration. 
How can those wishing for quick omniscience 
Not meditate on it?"

00:06:11 {TIBETAN} 00:07:17

It begins by saying "emptiness is the antidote against the darkness of the two types of obscurations," the afflictive
obscurations and the knowledge obscurations. Afflictive obscuration here is identified as true grasping, and 
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knowledge obscuration is the imprints that are posited by that true grasping. So the antidote to both afflictive and 
knowledge obscurations is emptiness. If you understand that emptiness is the antidote that can take care of both 
types of obscurations, why would you not meditate on it? If you're someone who is wishing to quickly obtain the 
state of omniscience, then it means that you want to quickly remove the two types of obscurations. Therefore, 
you should be very willing to do this meditation on emptiness. And you should understand that without 
realisation of emptiness, you're not even able to abandon afflictive obscurations, let alone knowledge obscuration.
So the job cannot be done without realisation of emptiness. So understanding this, why would you not meditate 
on it?

00:08:30 {TIBETAN} 00:10:32

In the second line of this verse we have mention of afflictive and knowledge obscurations. 

First of all we say that true grasping is afflictive obscuration, and it is the root of all afflictions. 

And then the imprints that are posited by that true grasping are knowledge obscurations. 

So for the first one, we'll begin first of all with the true grasping, and we want to identify this, the afflictive. 
When we talk about true grasping, it is important to talk about the seeds of true grasping and then the imprints of 
true grasping. Sometimes imprints are categorised together with the seeds. Here we want to make a distinction. 
So we want to begin first of all, with the seed of true grasping. We have mentioned in a previous class what is a 
seed and why we talk about it, why we use the term seed. It is because we say the seed is the thing that has the 
potency to generate that thing again and again, or to generate the next moment of this. So the component that has 
the potency to generate a continuum or a next moment of that true grasping is identified as the seed. That's the 
seed. Put it on one side. 

Then we want to understand what are the imprints of true grasping. The imprints are not the seeds. The imprints 
come from the seed, and the imprints are actually the appearance of true existence. Or another way to describe 
them is to say that they are the pollution of that aspect of duality that appears. So, because we are talking about 
something, appearance of true existence, appearance of duality, it's something which is manifest. That thing is 
coming from the seed. So first we have the seed that is the afflicted state. And then we have the imprints 
deposited by that seed that creates these appearances of true existence and duality. And this is the knowledge 
obscuration. So the imprints have the power to generate that appearance of duality or that pollution of appearance
of true existence, whereas the seed has the potential to generate the next moment, the continuum of that thing.

00:13:19 {TIBETAN} 00:13:39

Let's give a definition for the first one, the definition of the seed of true grasping is the potency to generate the 
next moment of true grasping that comes from the previous moment. In both definitions, we're going to have 
"they are the potency."

00:14:03 {TIBETAN} 00:14:21

And the definition of the imprint of true existence is the potency to subsequently generate true appearance, or the 
potency to subsequently generate the pollution of appearance of duality from the previous moment of true 
grasping.

00:14:47 {TIBETAN} 00:15:51

In Lama Tsongkhapa's dGongs Pa Rab gSal there is a sentence that says, when we talk about the seeds of true 
grasping, we can identify two. There are seeds of true grasping that are seeds, and those who that are not seeds, 
and the ones that are not seeds are the ones that are called imprints. He makes a distinction here because 
generally speaking, we can use the two terms, “seeds” and “imprints” almost as having the same meaning. Here 
he makes a distinction and he says they are seeds that are not really seeds. And the seeds that are not really seeds 
are actually imprints. So imprints are not seeds. And then you have seeds that are seeds. The seeds that are seeds 
are afflictive obscurations. The imprints that are not seeds are knowledge obscuration. Then he continues by 
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making the statement, by abandoning the seed of true grasping true grasping will not be generated again. Why? 
Because you got rid of the seed, this thing will not be generated again. However, because you have not 
abandoned yet the imprints of that seed of truth grasping, dualistic appearances will appear again in the mind, it 
will become manifest again in the mind.

00:17:28 {TIBETAN} 00:18:33

The typical example to understand this, is the example of the garlic and the smell of the garlic. You have garlic in 
a container and you can see that garlic here represents true grasping. You can take away the garlic, the actual, you
know, the physical garlic, you take it away from the container and now the container is empty. You don't have 
garlic anymore. But what you have is the smell of garlic. The smell of garlic lingers, it remains, it's very difficult 
to get rid of, and that smell of garlic exists there because it has been deposited by the garlic itself. Previously you 
had garlic in there and that caused the smell to permeate the container. And to get read of that smell is more 
difficult. So we understand that to get rid of those imprints, it is more difficult, and they are more subtle.

00:19:38 {TIBETAN} 00:21:21

Because, as we say, the imprints are more subtle and more difficult to get rid off, they are going to require more 
effort. You will require an antidote, and it will take more time. It will take more cycles of washing, of cleaning. 
And this is also mentioned in this analogy in the classical Tibetan texts where they say you have the person who 
is doing the washing, they have to go over and over washing that item again and again, in order to get rid of the 
most subtle of stains, to completely get rid of that lingering smell or the lingering pollution that we have there. 
And we see exactly that order reflected in the order of abandoning different types of obscurations. Afflictions, 
and especially the ones that are manifest and the ones that are gross are abandoned first, because they are easier 
to get rid off. And then we are left with knowledge obscurations that are much more subtle, much more difficult 
to get rid of, and they require antidotes, special effort, repeated effort, and so forth. And we can see that up to the 
eighth ground, inclusive, we're getting rid of true grasping that is afflictive obscuration, manifest gross types of 
afflictive obscurations. And then once we have abandoned those, we are left with the contamination of the more 
subtle things that are now knowledge obscurations that are the imprints. And these are abandoned gradually 
again, during the three last pure grounds.

00:23:16 {TIBETAN} 00:23:47

The next one, verse 55, 

"If one generates fear 
Of the phenomena generating suffering 
Then why generate fear of emptiness, 
Which pacifies suffering?" 

The verse shows that there's no reason to have fear for emptiness.

00:24:05 {TIBETAN} 00:25:48

The first two lines say that we generate fear of the phenomena generating suffering. So the phenomena here refer 
to phenomena or entities that are grasped to be truly existing. Once you have that grasping of true existence, that 
grasping is going to give rise to attachment and hatred. Out of that attachment and hatred you will create karma, 
and the result of that karma will be suffering. So this is the process that is generating suffering. So it says we 
generate fear for that, and it is justified, it is appropriate to have fear for that which generates all the suffering that
we experience. But then it says, you should not generate any fear for emptiness because emptiness is actually the 
antidote. Emptiness is the pacifier that pacifies all suffering. So it is rightful to be fearful of suffering, but it 
doesn't make any sense to be fearful of emptiness because emptiness pacifies that suffering.

00:26:57 {TIBETAN} 00:28:05
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This advice here that says that you should not be afraid of emptiness is advise towards the Realists because these 
are the groups, the schools,  who are afraid of the lack of inherent existence. They have fear for the lack of 
inherent existence, but this fear is an unfounded fear. From their perspective it is justified, but actually this fear is 
wrong awareness. It is not something that should be justified. From their point of view, they have a very strong 
idea of how an independent self exists. And if you negate that idea, for them, it sounds as if you're saying that the 
self does not exist at all. So to them it's a nihilistic point of view. It's like the extreme of losing the self. And that 
brings up a lot of fear in them. So we say, this is an unfounded fear. Emptiness is not at the extreme of nihilism, 
emptiness is the thing that pacifies suffering. If you are going to be afraid of something, you should be afraid of 
true grasping. That generates all the suffering.

00:29:21 {TIBETAN} 00:29:49

The next verse, verse 56, 

"If some selves exist 
And one becomes afraid of any object, 
Since there is no nature at all 
Who is the one afraid?"

00:29:53 {TIBETAN} 00:32:18

It begins by saying "if some selves exist," and here it's talking about a self that is autonomous, that has power of 
its own. If such a self existed and you grasped the existence of such a self, you would see that very easily 
attachment and hatred would be generated for that. And this is the reaction that ordinary people have when their 
sense of their self is somehow threatened. This is our typical reaction where we say, “oh, how could they do this 
to me?” “How could they say this to me?” or “about me?” It's always about “me,” “me.” Because we have this 
grasping to this idea of the self, that the self is independent. And if that thing, if that idea, if that image of the self 
is threatened by anyone, then we generate fear for that. Actually, if the self existed, truly, in that particular way, 
then you could become afraid in relation to any object. You would be threatened by many objects in relation to 
yourself. Many things will be threatening or you would find that you are harmed by others. However, such as self
does not exist: a self that is independent, a self that has all the power, a self that is not merely imputed by the 
mind, does not exist. And since that nature of the self does not exist, who is there to experience the fear? Who is 
there to become afraid of something?

00:34:13 {TIBETAN} 00:35:47

What the verse says here is that everything begins from this idea of 'I,' of ‘self’ that we have. So first of all, we 
have a very strong grasping, a very strong idea about ourselves. Because we have that, we generate attachment 
and hatred. And once we generate attachment and hatred, the major problem that comes with that is fear. We have
a lot of fear. When you have a very strong idea about yourself, you will have fear in relation to many objects. 
Almost every object becomes something that is threatening towards you. Like, “this happened and it's not okay 
for me.” “That happened and does not sit well with me.” “The other thing happened and how could it ever happen
to me?” It is always interpreted this way, so that brings up a lot of fear. So now we analyse where is this fear 
coming from? It's coming from that very strong self-grasping that we have. But once we understand that the self 
that we grasp to exist in a particular way, does not exist in this way, then all of a sudden you'll find that this fear is
dispelled from your mind. Suddenly it disappears. Why? Because you destroyed the basis in relation to which 
fear is generated. If that basis is not there, afflictions are not going to be generated, and fear is not going to be 
generated. So this is what the verse says here. Who is there to become afraid? The basis is destroyed.

00:37:42 {TIBETAN} 00:38:35

This whole idea of self-grasping. This self-grasping is commonly accepted by all the schools as being the root of 
all the afflictions, of all the trouble, of all the suffering, everything. Everybody agrees that grasping at the self is 
the root of everything. There are differences of course in the way that they posit exactly what self-grasping is. 
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Every school describes self-grasping in a different way. But everybody agrees that if you have self-grasping, that 
is going to be the root of all the problems and afflictions, everything that will follow.

00:39:19 {TIBETAN} 00:39:31

We can understand this very clearly because when we look at the 12 links, everybody identifies the first link of 
ignorance as being self-grasping, everybody says it's self-grasping.

00:39:44 {TIBETAN} 00:41:50

As we say, there is common understanding that true grasping is the root of everything. But there are differences 
(1) in the way that different schools are going to posit or explain what is self-grasping. And also there's going to 
be difference (2) in terms of whether or not you need to abandon grasping at the self of phenomena in order to 
abandon the root of samsara. The first part, obviously there are different presentations, more subtle and others 
that are not as subtle and refined in terms of explaining what is self-grasping. For the second one, we're talking 
about what is it that you need to abandon in order to abandon or destroy the root of samsara. Here we are talking 
about different types of self-grasping. So first of all, let's make the distinction between Hinayana and Mahayana 
schools. Because for the Hinayana schools you don't need to abandon self-grasping of phenomena, because for 
them there's nothing wrong with self-grasping of phenomena, because things have a self. There's nothing wrong 
with self-grasping of phenomena. So for them you don't need to abandon it. Now we come into the Mahayana 
schools, and we want to a draw line, and have the first group, which is the Mind-Only, and the Autonomy school. 
For the Mind-only and the Autonomy school, they say you don't necessarily need to abandon grasping at the self 
of phenomena. Although they say the self of phenomena is the root of samsara, in general, it is not the ultimate or
the final root of samsara. And therefore if you want to abandon samsara, this is not the thing that you necessarily 
have to abandon. For the Middle Way Consequence school the position is that you need to abandon both types of 
self-grasping, grasping at the self of the person and grasping at the self of phenomena. If you want to be free of 
samsara, you must abandoned both types of self-grasping.

00:44:30 {TIBETAN} 00:45:46

We say for the Consequence school, they stress that we need to abandon both types of our grasping, at the self or 
phenomena and the self of the person. And by expressing it in this way we're also demonstrating that there is a 
sequence in which self-grasping is generated. First we generate self grasping for phenomena. And then on the 
basis of this, we generate self-grasping for the person. And we can look at this through the aggregates and the 
person. What appears first? What arises first in your mind or in your eyes, in your perception? The first thing that 
you see is the aggregates. So the thing that appears first, which is phenomena, the aggregates, you grasp at that 
thing as having a self, and therefore grasping of the self of phenomena comes first. After you have seen the 
aggregates, the idea or the recognition of the person arises in your mind. So the person arises after the aggregates,
in the mind, and therefore the grasping of the person arises after the grasping at the self of phenomena. So the 
two types of grasping, they follow this sequence of appearance. What appears first is grasped first, what appears 
second is grasped second.

00:47:17 {TIBETAN} 00:50:10

Actually, if we look at self-grasping- and we say there are different levels of self grasping, and we can start from 
the bottom of the schools and progress, and have gross level of self-grasping that gradually becomes more and 
more refined, again, those levels of self-grasping are posited according to appearances. So you have things 
appearing to a particular group. That group accepts what appears. They say if it appears in this way it exists in 
this way. This type of grasping is wrong awareness, because the thing does not exist the way that it appears. And 
therefore this is how we posit different levels of wrong grasping at the self. So to give the presentation, beginning
with the lower schools, the Great Exposition school and the Sutra school, they are talking about a self that is a 
single, it is permanent and independent. And actually we classify grasping at the self to exist in this way as being 
gross self-grasping. So what happens with this school, with this group of people? The self appears to them to be 
single...
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00:51:31 {TIBETAN} 00:51:41

Geshe la was saying no, we make a correction, it's just the Great Exposition School. Don't put together the Sutra 
school. They're saying, for us the self appears to be a single entity. It appears to be a permanent entity. It appears 
to be something which does not rely upon its parts. And is something that appears to be independent. Definitely 
we think that that thing truly exists. So there you have it: they are grasping at all these things. It's a gross level of 
grasping at the self of the person. If we come to the other schools, higher schools, we have the Sutra school, the 
Mind-only and the Autonomy school. They believe, the Sutra school and the Mind-only school, they believe that 
things truly exist. They do not challenge this. They will leave that unchallenged. But they start talking about a 
person that is self-sufficient and substantially existing. They say, here we are, we have a person that does not 
depend upon the aggregates, it's self sufficient, it's substantially existing from its own side. This is how it appears 
to them. They don't challenge it. They accept it. They believe that this is true. So this is a type of wrong 
awareness. They're grasping at something that in reality does not exist. So they have developed that type of 
grasping. From our perspective, we classify this as another level of grasping, true grasping at the self of the 
person. For the Autonomy school, the Autonomy school believes that they exist from their own side. So they 
leave that unchecked, they don't interfere with that. And then they start talking about the self-sufficient and 
substantially existing self. So again they build up this idea of grasping according to the appearances. Something 
appears to them, they grasp at that, and that establishes a particular level of grasping at the self of the person. And
then as you go along the different schools, it is defined in a different way.

00:54:22 {TIBETAN} 00:55:23

We come to the last one, which is the Middle Way Consequence school, and this is the only school that makes the
distinction that says they do not exist from their own side. Whether you're talking about the person or whether you
talk about phenomena, they do not exist from their own side. This is the big point of difference because all the 
schools below that, they don't see that as a problem. They actually believe that things exist from their own side. 
And then they have various appearances and then they have grasping according to these appearances. Here, the 
Middle Way Consequence school says, first of all, they don't exist from their own side. And if you're grasping at 
things, either the person or phenomena, to exist from their own side, you have grasping of the self, which is 
subtle grasping.

00:56:15 {TIBETAN} 00:58:26

Here, the whole discussion is about abandoning the root of all afflictions. First of all, identifying the root of all 
afflictions. And it's referring to this subtle grasping at the self of the person or phenomena that exists from its own
side. So unless you recognise this, and unless you deal with this, you're not going to destroy the root of 
afflictions, the root of samsara. And what we see in the lower schools is that they negate things, they abandon 
things, they put a lot of effort into understanding the emptiness of this or the lack of that, but because they do not 
address that issue of existing from its own side, actually whatever methods they have are ineffective. They do not 
shake. They do not uproot. They do not harm the root of samsara. They do nothing to the root of afflictions. They 
don't even move it a little bit. Why? Because they accept that everything exists from its own side, and then they 
go on and they negate something else. This is not going to be effective in any way. This is why it is said again and
again that it is very important, in order to meditate on emptiness, the first step is to identify the subtle object of 
negation. If you don't identify the object of negation, you do not know what you are negating or what you should 
be negating, and you end up negating something else. And if you negate something else, it's not going to be 
beneficial. So Geshe la made the example, and he said, this is what the other schools do. Each school posits their 
own object of negation, but it's not the thing that has to be negated. They are negating something else. Geshe la 
was saying it's like sweeping the room here, but you have no concept of what is rubbish. So you're sweeping and 
sweeping the room, and after you finish sweeping the room, the rubbish is still left in here. So there is something 
remaining, you have not negated enough, you are under-negating. Or you go to the other extreme where you say, 
let's chuck everything out. Everything in here is rubbish. Everything has to come out of the room. So throw away 
the baby together with the water. Then you end up with over-negating, and then you have the other extreme, of 
having got rid of everything. It's nihilism: you've got rid of everything.
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01:01:15 {TIBETAN} 01:02:38

We have completed a section here, with this verse. And this section is actually showing very clearly that the (1) 
selflessness as posited by the various lower schools is not subtle selflessness, is not emptiness. Actually it is a 
coarse level of selflessness. And the other thing that is established is that (2) you absolutely need to meditate on 
emptiness in order to reach the state of liberation, the state of omniscience, the state of a hearer, the state of a 
solitary realiser. Whatever of those things you want to obtain, you absolutely need to meditate on emptiness. And 
finally we have (3) the benefits of meditating on emptiness.

01:03:28 {TIBETAN} 01:04:34

Now we continue with the next three verses 57, 58, 59. They form a group of their own. 

"The teeth, hair and nails are not the self; 
The self is not the bones or blood, 
Not the nasal mucus or phlegm, 
And also not lymph or pus. [57] 

The self is not the fat or sweat, 
And neither the lungs nor liver are the self. 
The other inner organs are also not the self, 
The self is not faeces or urine. [58] 

The flesh and skin are not the self, 
The heat and air are not the self, 
The holes are not the self, and certainly the 
Six primary consciousnesses are not the self." [59]

What are we doing with these verses? We see that there is grasping at 'I' and 'mine' as existing from their own 
characteristics, existing from their own side. So when there is that grasping of the self of phenomena or grasping 
at the self of the person, existing from its own side, if indeed they existed in this way, we would have to be able 
to find it. So if we begin with the 'I', first of all, it would either be find-able within the aggregates – one aggregate
or particular parts of the aggregates or a combination of different parts of the aggregates. Or it would have to be 
something that is completely different from, outside the aggregates.

01:07:28 {TIBETAN} 01:08:23

It is like this, if the self existed from its own characteristics, then it would have to be something that is concrete 
and findable. If you look for it, you should be able to find it, to identify it, to put your finger on it and say, “this is
what it is. This is it right here. As we said, there are two possibilities. Either you would be able to find it within 
the basis of designation. You would have the basis of designation, usually a collection of things and say, here it is,
it's this one. Or it would have to be something that is completely unrelated, outside that basis of designation, 
unrelated, different, distinct from that basis of designation. So as you can see here, we are going to run through 
this investigation, and conclude that it's not the nails, it's not the hair, it's not this, it's not that. We're looking for it,
but we cannot find it there.

01:09:23 {TIBETAN} 01:12:47

We begin by examining the aggregate of the body: we are looking at different parts of the body to see if any of 
them is the thing that exemplifies the self. Something that is an illustration of the self. So first of all, it says the 
teeth. So obviously the teeth are not the self, because they fall out, they decay, you can extract them, the teeth are 
not yourself. The hair, they also fall. We lose the hair. If we were to lose the self every time we lose hair, it would 
be a tragedy. The nails again, are something that we clip and we throw away. It's not the self. The bones or blood. 
Again, these are things that you can lose, or you can remove from the body. They are not yourself. Up to here, 
notice that these elements that are mentioned are solid elements, because as we're examining the aggregate of the 
body, also we're examining the four great elements, beginning with the element of earth. So anything that is solid 
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represents the element of earth--the nails, the hair, the teeth, the bones are solid things. We also have some liquids
that represent the element of water. Already we have mention of the blood. And then it says the nasal, mucus, and
the phlegm. These things definitely are not the self. You don't want to identify with those things. The lymph and 
puss, again, they are different liquids that we find within the body. They are the element of water. The self is not 
the fat. Obviously this refers to fat that is within the body, or the sweat. And neither the lungs nor the liver are the
self. Now we start looking at different organs of the body, internal organs, the lungs and the liver. They are 
considered to belong to the element of earth because they have solidity, and other inner organs such as, for 
example, your heart, your kidneys, and so forth. Also those things are not the self. And the self is not the faeces or
urine. Definitely. And then it says the flesh and skin are not the self. Up to here we have covered different 
elements that represent the earth element and the water element. And then it says the heat, the heat in the body 
represents the element of fire. And air, air within the body represents the element of wind. So those things also 
are not the self. The holes are not the self. So the holes here are different cavities in the body, they are not the 
self. And then we have the words "and certainly," and actually the way that Geshe la read this is that “certainly” 
relates to all those elements that we have mentioned before, indicating a combination of those. So certainly the 
self is not a combination of all those things. It's not each one of them individually. Certainly it's not all of them 
together. And then the last line, the six primarily consciousnesses are not the self. So we're going through the 
aggregate of form, and then the aggregate of feeling, discrimination, compositional factors, and consciousness. 
So, definitely, it says here, the six consciousnesses are not the self.

01:16:43 {TIBETAN} 01:17:43

We have a very similar versa in Master Nagarjuna's Precious Garland, where it says the person is not the earth, is
not the water, is not the fire, is not wind, is not space. There he mentions the word "space" here we had "cavities" 
or "holes" in the body. And then it says the person also is not consciousness. Then where is there a self other than 
these? If it's not anywhere in these five, where are you going to find a self that is separate, independent, out of 
those?

01:18:24 {TIBETAN} 01:18:54

When he says “where is there a self found other than this?” he is indicating that you cannot find a self that is 
unrelated to the five aggregates. You cannot sever that connection between the self and the aggregates. And he's 
addressing here this idea or this presentation of non-Buddhists that talk about a self that is completely other than 
the aggregates. Has other characteristics, functions in a different way. It's an unrelated self, unrelated to those 
aggregates. The question is where do you find a self that is other than those five aggregates? You cannot find it. If
that were the case, for example, when your arm is aching, you wouldn't say “I am in pain.” The arm could be in 
pain. It wouldn't mean that I am in pain, if you were unrelated. Also you could not talk about “my eyes,” “my 
ears,” “my body,” “my feelings,” “my thoughts.” You, yourself would had to be completely unrelated, 
disassociated from those aggregates.

01:20:10 {TIBETAN} 01:21:21

In the last line it talks about consciousness. And it wants to establish that consciousnesses are not the self. And 
this is important because the Mind-only and the Autonomy school, they take instances or particular types of 
consciousness and they say that this is the example of the self. This is what the self is. So for the Mind-only, they 
talk about consciousness that is the foundation of all. They say this is what the self is. For the Autonomy school, 
they talk about mental consciousness as being the self. Why we want to refute this idea? We want to refute this 
because, for example, when we use the expression 'my mind,' what that indicates is that we have two elements 
here. There are two distinct elements. It is me that possesses that mind, and the mind that is possessed and 
controlled by me. If the mind itself were me, if the mind itself was myself, then the controller and that which is 
controlled would be the same thing. So then we could not have the distinction between these two things.

01:22:43 {TIBETAN} 01:23:52
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As you can see here with these three verses we are doing an analysis, we are doing an investigation, examining 
different parts of the body, like is this the self? is that the self? and so forth. We also examine the collection of all 
these parts, and finally we examine different types of consciousness. We analyse each one of them, and we say 
we look at each one of them, and we cannot find the self there. So the thing is that if this self existed from its own
side, it would have to be findable there amongst those things. Or it would have to be something completely 
unrelated. So our position, after this examination, is that there is a self, but that self is something that is merely 
imputed upon these aggregates. It is not found within, and among the aggregates, and it's not something totally 
unrelated to them.

01:24:51 {TIBETAN} 01:26:00

We come here to define our position of the self. The self definitely exists, but it does not exist from its own side. 
The self exists by merely being imputed upon a suitable basis of designation. We know that the self exists 
because we have all these experiences. Some of them benefiting us, some of them harming us: for instance, I get 
up in the morning, I eat, I walk, I'm called up. We have all these experiences. Definitely the self exists. Then the 
question, as it appears in many texts is, how does it exist? There are only two ways that it could exist. Either it 
exists entirely from its own side, or it does not exist from its own side, and it is something that is imputed upon a 
basis. And by following the logical argument, we exclude the possibility that it exists from its own side. If you 
have only two options and you exclude one possibility, you prove that one of them is impossible, then you're left 
with only one possibility. So it does not exist from its own side. It is something that is merely imputed. And we 
have a number of quotations that refer to that. You were given the handout today, but we ran out of time. So we're
going to read them next week.
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